ish dialogue to a new level of action than this book. So many words have been spoken, so many words have been written-yet the scourge of 2000 years of hatred of Jews by Christians continued unabated through to the Holocaust. Christianity after the Shoah is confronted with the idea that it may have been the catalyst that ultimately led to the Shoah through its own original core sacred texts. Jews and Judaism, after the Shoah, are confronted with the problem of what Judaism should be in light of the Shoah. We all have to do what Rabbi Irving Greenberg has suggested Jews have to do after the Shoah, which is restoring our connection to the covenant with G-d by restoring our connection to Torah.
While Jews and Christians share common texts, there is nothing common about what they each do with those texts. Christians use Torah to prove the divinity of Jesus, while Jews use the texts to explore their relation to G-d and their historical and cultural memory. The common texts shared by Jews and Christians when looked at from a Jewish perspective have a very different meaning than when they are looked at from a Christian perspective.
What the four authors ( James Moore, Zev Garber, Henry Knight, and Steven Jacobs) argue for and demonstrate in an impressive way is a shift in interpretive response to both Jewish and Christian texts based on the Jewish rhetorical tool known as midrash. Midrash is defined by the Jewish Encyclopedia as A term occurring as early as II Chron. xiii. 22, xxiv. 27, though perhaps not in the sense in which it came to be used later, and denoting "exposition," "exegesis," especially that of the Scriptures. In contradistinction to literal interpretation, subsequently called "peshat" (comp. Geiger' s "Wiss. Zeit. Jüd. Theol." v. 244), the term "midrash" designates an exegesis which, going more deeply than the mere literal sense, attempts to penetrate into the spirit of the Scriptures, to examine the text from all sides, and thereby to derive interpretations which are not immediately obvious.
Christian reading of Torah, which has often been a one-sided search for the rhetorical evidence of Jesus' divinity when coupled with the bag and baggage of anti-Jewish polemic, has set the grounding for the 2000 years of Christian anti-Jewish action. Jewish Midrash rarely if ever includes Christian or even secular interpretations. So this book' s use of midrash to explore both Jewish and Christian texts by a team of Jewish and Christian scholars is not only unique but powerful. For example, these four authors looked at Genesis 32, on Jacob wrestling with the angel, and Matthew 26 about Jesus in the garden at Gethsemane. Moore sets out in his essay the overarching approach taken by the four authors. His five chapters tackle the issues of looking at Christian tradition in a new way; antisemitism; creating an ethic of dialogue; and the genocidal mind in religion. Steven Jacobs wrote three chapters focusing on the question of how to deal with Biblical texts after the Shoah; wrestling with the images of God and the Devil; and finally, defining what the genocidal mind is in light of religious expression. Henry Knight' s focus is also in three chapters which explore in great detail both Genesis 32 and Matthew 26 and how to operationalize these kinds of dialogical explorations based on texts; he also explores in a passionate essay how to deal with the idea of the Holy in light of the Shoah; his final chapter is entitled Coming to Terms with Amalek. Zev Garber' s essays are equally passionate explorations of topics including how theology comes to impact interpretation of biblical texts; Shoah testimony and Torah and their interaction; and a fascinating essay responding to James Moore on intolerance and prejudice, "What' s Love Got to Do With it." Garber also has the last word in a personal apologia.
What is remarkable about these essays is that looking at Genesis and Matthew from a Jewish perspective gives us a remarkably clear context for both texts that has been absent from Christian hermeneutics. In many ways the reading of these texts out of their respective Jewish contexts has been one of the root causes of antisemitism and set the ground work for the Shoah itself. In many different ways this book shows that this statement is true.
The contribution of this book is in its effort at rectifying these root causes by giving us a self-help manual for Christian-Jewish dialogue based on text reading. By bringing this from the hallowed halls of academe to the church and the synagogue the authors are moving what has been a decades-long interaction out to the rest of the world.
While Judaism will never accept the theological perspective of Christianity concerning the divinity of Jesus, Christianity will never relinquish its theological root. The statements of Pope John Paul II during his trip to Israel when he spoke of Judaism as the Churches' elder brother marked a significant change in Catholic attitudes after Vatican II. As the Church moves through transition from the Papacy of John Paul II to Pope Benedict XVI, Post-Shoah Dialogues takes on even greater import as an educational manual for future Christian-Jewish dialogue. This is an important book. If used well it could be the basis of a future dialogue that could spread from community to community. The implications are massive. David Weiss Halivni, in his book The Book and the Sword, gives us an idea of the theological importance of this dialogue in the story he tells in the first page of the book. Halivni tells the story of the angel Michael reproaching G-d as the first child is shoved into the crematorium. G-d shouts back at Michael saying: "I am the Lord of the Universe. If you are displeased with the way I conduct the world, I will return it to void and null." Hearing these words, Michael knew that there was to be no reversal. He had heard these words once before in connection with the Ten Martyrs. He knew their effect. He went back to his place ashen and dejected, but could not resist looking back sheepishly at God and saw a huge tear rolling down His face, destined for the legendary cup which collects tears and which when full, will bring the redemption of the world. Alas, to Michael' s horror, instead of entering the cup the tear hit its rim, most of it spilling on the ground-and the fire of the crematorium continued to burn. (Forward to David Weiss Halivini, The Book and the Sword, A Life of Learning in the Shadow of Destruction [New York: Farrar, Straus and Giroux, 1996]) After the Shoah it is imperative that both Jews and Christians find ways to at least widen the cup so that the redemption of the world may finally come. Here is an approach which may show promise and hope for widening the cup. Armenians and Jews differ in most things, including religion, origins, language, and socio-economic profile. Armenians are an ancient Christian community, one of the oldest in the world, whose origins lie in the Anatolian plateau of Asia Minor. Although Jewish roots may be traced to ancient Israel and Judah, for nearly two millennia Jews have been a diaspora community with shifting centers of concentration, from Rome, to Spain, to western Europe, to eastern Europe and Russia, to the United States, and most recently to modern Israel. Armenian is an Indo-European language; Hebrew is Semitic. Yiddish is a Germanic blend written in Hebrew, and Ladino is a blend of medieval Castilian, combined with Hebrew, Turkish, and Arabic. Until the latter half of the 19 th century, Armenians were peasant farmers living in the eastern provinces of the Ottoman Empire, while most European Jews were an urban population, prohibited from farming, earning its living as merchants, petty-traders, money-lenders, and skilled craftsmen.
Despite these many differences, Armenians and Jews share tragic modern histories in the Ottoman Empire and Europe, respectively, where they expe-
